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most obvious example, and one that is hostile to Epicurus: the cliche figures conspicuously in a work called Homeric Questions by a certain Heraclitus (second or third century CE; not to be confused with the famous Ionian philosopher). There Heraclitus, whose goal is to defend Homer against the criticism of both Plato and Epicurus, refers derisively to Epicurus as "the Phaeacian philosopher, the farmer of pleasure in his secret gardens" (O 8'e ympaiz pLX 6aoyo(po 'EmLxoupos, o 6 80ovj5 E'V tOe; 'LMOL, X4Mol yeWpy6g, 79.2).
Heraclitus also sheds some light on the apparent origins of the cliche, for he makes it clear that Epicurus has been dubbed a "Phaeacian" not simply because Epicurus (as a Hellenistic philosopher who praised the virtues of pleasure) seemed to be vaguely similar to the Phaeacians (who were generally regarded as archetypal hedonists).6 Heraclitus reveals that the supposed connection is in fact more precise: there was an established tradition of reading Odysseus' professed appreciation of Phaeacian pleasures (Od. 9.5-11) as an Epicurean manifesto. Odysseus delivers his famous declaration, of course, at the Phaeacian banquet soon after his rescue by the princess Nausikaa. After years of war, and years of wandering through inhuman realms Odysseus declares: In Homer, telos should be an innocent enough word (here meaning simply "fulfill ment," or "conclusion"), but in later Classical and Hellenistic Greek the word had become the shared property of the philosophical schools.7 Thus generations of readers took the Homeric passage as Odysseus' statement of the purpose of life (telos in its later sense), and a tradition known to Heraclitus claimed that Epicurus himself had stolen his philosophy of pleasure directly from the mouth of Odysseus. Heraclitus suggests that Epicurus stole from Homer unknowingly; a detail he adds not to exonerate Epicurus, but to intensify the charge by implying that Epicurus Thus I take the obtrusive participles ("hungenrng" and "thirsting") as signs that Plutarch is quoting or parroting a lost Epicurean text, possibly one that asserted the difference between the pleasure of drinking while thirsty and the pleasure of quenched thirst (cf. defin. 2.9), or perhaps one that proclaimed that food and drink provide genuine pleasure only to the hungry and thirsty (cf. Ep. Men. 131). The odd and apparently allusive phrase "the stuff of the Phaeacians"(Tc oxL&xuXv) also sounds like the vestige of some other text(s).
The lack of subtlety in Plutarch's intertextual engagement with Phaeacia, as well as his condemnation of the supposedly Phaeacian pleasures of the Epicureans, is even clearer elsewhere. At the beginning of the Non Posse, Plutarch's mingling of the Homeric with the Epicurean goes beyond making the Epicureans the perpetual dinner guests of the Phaeacians. For Plutarch, the Phaeacian sensibility is so closely aligned with the Epicurean that the words of the Phaeacian king Alcinous can be merged with those of Epicurus as though both were official spokesmen for the Garden. The description of the golden statues (DRN 2.27-29) is a close paraphrase of Odyssey 7.100-102, where Homer's lamp-bearing "golden boys" provide light for Phaeacian diners. In addition, the gold, the silver, the paneling, and the lyre reflect a composite of the dining scene described at the beginning of 14. Purple dye (later a catchword for excess) is less recognizable as a peculiarly Phaeacian accouterment, but the superfluous purple coverlets Lucretius spurns in the next lines (as no more helpful to the sick than a "plebeian" cover; DRN 2.34-36) also recall Arete's purple wool and the purple bedding provided to Odysseus by the Phaeacians on his first night after washing up on their shores (7.336-38). Purple dye is also abundant in Virgil's Carthage (e.g. 1.700 and 11.72-75), where it seems to be not only Phaeacian but typically Tyrian. First, one poem contrasts the Stoic models that can be learned from Homer with the baser and (implicitly) "Epicurean" models that "Horace" and his friends prefer: nos numerus sumus et fruges consumere nati, sponsi Penelopae, nebulones, Alcinoique in cute curanda plus aequo operata iuventus, cui pulchrum fuit in medios dormire dies et ad strepitum citharae cessantem ducere somnum. of both epic and lyric genres) in the Phaeacian realm. Thus Seneca refers to "symposia and songs" (Epistles 88.5), and the "musical" or "muse-loving" Philodemus (QIouo(pLX#g, Epigram 27, Sider) stresses poetics over comestibles. Even Lucretius is protective of Phaeacian pleasures; although the proem to Book 2 presents Phaeacian pleasures as "unnecessary," it neither exaggerates nor excoriates them, and the echoing cithara is included in the Phaeacian vi gnette. Horace, too, retains the cithara in his sardonic glance at the Phaea cians and suitors (although for them the cithara is the accompaniment for sleep, not poetry). Turning to Virgil, we notice the cithara at the table in Dido's Carthage.
PHAEACIAN DIDO
Readers have long been aware that Dido makes her first entrance in the Aeneid as Nausikaa, princess of Phaeacia (cf. Aulus Gellius 9.9). That is to say, Dido's first appearance in the Aeneid (just before she agrees to help the shipwrecked Aeneas) echoes closely the description of Nausikaa on the Phaeacian shore (just before she agrees to help the shipwrecked Odysseus): both are compared to Artemis/Diana surrounded by her nymphs and both embody the beauty, strength, and self-possession of the goddess (Aen. as some assume (out of ignorance or because they disagree, or because they misapprehend us), but we mean the absence of pain in the body and the absence of distress in the spirit (psyche). For it is neither continuous drinking parties nor carnal indulgence in boys and women or fish or other offerings of the rich table that produce a pleasant life, but sober reasoning and searching out reasons for selection and avoidance, and banishing the sorts of received opinions that cause the greatest disturbance of the spirit. The source of all these things and the greatest good is prudence (phronesis). Thus prudence is even more valuable than philosophy, for all the rest of the virtues spring from prudence, which teaches us that it is not possible to live pleasantly without living prudently and honorably and justly, nor to live a life of prudence, honor, and justice without living pleasantly. For virtues are naturally part of a pleasant life, and a pleasant life is inseparable from them.
( Quoted by Athenaeus Deipn. 1. 16d.
I maintain there is no telos more pleasing than when there is euphrosyne, and baseness is absent, and guests sitting side by side throughout the halls listen to the bard ... ing reader starts to think not in terms of origins and imitations, but in terms of overlapping retorts, rereadings, and rejoinders from all sides. The fact that Virgil seems not to have taken the "Epicurus the Phaeacian" formula from any particular text makes "intertextuality" even more pertinent here, for intertextuality since Kristeva has acknowledged the presence not only of literal texts within texts, but also the presence of cliches, of later traditions, and of peculiar translations. To bring the author of the text more openly into this discussion: the concept of intertextuality helps one conceive of Virgil in a great dialogue not just with Homer, Apollonius, Lucretius, and Epicurus (to pass over so many other sources of Virgil's inspiration), but with generations of friends and foes of the Garden, who in turn are engaged in spirited dialogue with Homer and Epicurus, and their friends and enemies. that one ought to be grateful for one's past good fortune (praeterita ... bona, Ben.
Eratosthenes glosses his unorthodox reading
3.4. 1), and that an increase in time does not increase pleasure (cf. Ben. 
